Ugarte highlights the sameness/otherness dichotomy in Spanish culture. ' The dramatic change immigration has brought to Spanish society has shifted discussions and perceptions of Spanish difference. In a new global dialogue, the world of the other and the material everyday presence of the other flaunt themselves as they foreground ethical questions about the relation of self to other.
The postcolonial critique of the Enlightenment focuses on the ways in which the "othering" of non-European people became the foundation for the rational European subject, who could identify with peers and also study and explain the less rational others. In a preface to one of Michel de Certeau's major books, Heterologies: Discourse on the Other, Wlad Godzich (xv-xvi) elucidates a series of philosophical discrepancies in the notion of the other by positing twentieth-century dissatisfaction with the enlightenment idea that the other is always within our reach: the goal of understanding the other is to understand the self. But with notions of fragmentation of the self, modernist divisions of labor and knowledge, alienation, existential anxiety, the other becomes less apprehensible. Indeed, the very act of apprehension of the other may be seen as a power-reductive act of subjugation. Enlightenment universalism can lead to enslavement of the other.
In postcolonial theory "othering" is a necessary step toward colonization. The historical patterns of colonization point to an ideological attempt to bring colonial others into the subject's fold by forcing them into sameness, a process that becomes the justification for economic exploitation. An awareness of this process has led anthropologists like Clifford Geertz to pioneer a radical critique of their own discipline, warning against the separation of the human object of investigation from the investigator. In a variety of ways, the consideration of the other is, for postcolonial critics, an ethical situation. The reemergence of Levinasean ethics is significant in light of the social dilemmas posed by globalization, especially the dramatic increase in immigration and its attendant human tensions. Despite the problems it has created, immigration has also fostered social, political, cultural understanding as a necessary tool for dealing with competing interests. Ethical challenges arise in the everyday experiences that affect social, political, and economic choices; thus immigration is often left to the scrutiny of sociology, leaving aside 2 Studies in 20th & 21st Century Literature, Vol. 30, Iss. 1 [2006] , Art. 10 https://newprairiepress.org/sttcl/vol30/iss1/10 DOI: 10.4148/2334-4415.1620 important cultural and symbolic matters, upon which I focus here.
The vicissitudes of Spanish consciousness in relation to the ethical responses to the recent rise of African immigration manifest themselves in myriad ways, not the least of which is representation. ' The plight of African immigrants as they enter Spain is frequently reported in the Spanish press with much hand wringing. Statistical data provide numbers and hard facts about the realities of the crossings from Africa-the politics, motivations, the transit itself, and the subsequent conditions of life-all of which allow Spaniards to assess how their identity is changing through encounters with the other. The national discussion on immigration renders opinions and proposals about immigration; Spanish intellectuals air ideologies and suggest remedies in essays on immigration, and documentary films also address the issue. In these discussions, essays, and films, the real comes into contact with the symbolic, or in Edward Soja's understanding, the "real/imaginary," a keyword in his analysis of urban space in his well-known book, Thirdspace. Within Soja's Framework telling genres of the "real-imaginary" are not only journalistic essays and commentaries, but the documentary film, which by nature has to do with the ordering of reality. But documentaries are different from fiction (both print and filmic) in that the subject matter is "copied" as in a photograph. The ordering, structuring, and interpretation of the copies of reality place it within the realm of the creative or imaginary. In this essay I will explore first the socalled facts of Spanish immigration and secondly some journalistic and filmic interpretations of those facts. I attempt to understand how Spaniards represent the reality of immigration through a dialogue with the other in four representative real/imaginary cultural products-Mikel Azurmendi' Gonzalez's Socialist Party administration (1982 -1996 as well as Aznar's eight-year presidency, many initiatives attempted to curb immigration via physical, political, and cultural controls. In what might symbolically be called the construction of another medieval "fortress," at the turn of the twentieth century barbed wire fences around detainment centers were built to contain people who had entered Spain illegally. These barriers symbolically hold back the Arab hordes that appeared to be invading the Peninsula in a symbolic repetition of the conquest of Iberia in 711 AD (Agrela, "Spain" 13 . The many anecdotes and individual or collective stories about immigrant experi-5 Ugarte: "Soy tú. Soy él": African Immigration and Otherness in the Spanis
Published by New Prairie Press ences also provide further insights into the realities of immigration in Spain. For example, Javier Valenzuela, a writer for El Pais from Torre Pacheco, a little town (population about 30,000) thirty kilometers outside of Murcia, recounts that in an attempt to deal with the high rate of unemployment in 1989, the municipal government offered 1,800 jobs for agricultural workers, construction laborers, hotel workers, and attendants in nursing homes. Only thirty Spaniards applied. Thus, Valenzuela surmises that there was a proactive attempt on the part of the local governmental and business authorities to seek labor from sources outside of Spain (6).
The bulk of immigration across the Mediterranean, however, is illegal in the conventional sense. The word seems to have spread in Northern Africa that if you get to Spain, chances are that you will find work. In typically laconic journalistic fashion, the title of another article in El Pais sheds light on the complex issue: "Nadie quiere vivir en Marruecos" (Nobody Wants to Live in Morocco). The problem is how to get out of Morocco and into Spain, and here too there are enablers. If you can scrounge up a little money (between a hundred and a thousand dollars) and more importantly, if you have the drive to escape poverty and the willingness to take risks, you can pay a smuggler to help you make your way into the Peninsula via "patera" (Barbulo 23) . The "patera" (raft), typically some forty meters long and five meters wide, has become a powerful symbol in Spanish consciousness as the vehicle out of misery and a vessel of death.
The Strait of Gibraltar, however, is not the only gate into Spain from Africa. There is a sixty-mile stretch off the coast of the Canary Islands that also can be crossed by "patera," something of a geopolitical imitation of the other Strait separating the two continents. The following headline on an April 2004 article from the wire services in La Voz de Galicia is typical of articles appearing in recent Spanish media: "15 immigrants die as 2 rafts sink near Fuerteventura. Another two disappear, including an infant; 46 arrested after reachingland" ("Mueren"15).
All these facts, anecdotes, newspaper headings, and articles are remarkably similar to those denoting the cultural and social climate of many other countries. Indeed, Spanish "difference" or exceptionalism seems less viable when one considers the Cubans and Mexi-6 Studies in 20th & 21st Century Literature, Vol. 30, Iss. 1 [2006] , Art. 10 https://newprairiepress.org/sttcl/vol30/iss1/10 DOI: 10.4148/2334-4415.1620 cans who enter the United States illegally, the former via the oftendeadly "patera." There is also a haunting resemblance between the "patera" and a slave ship, or, perhaps between the "patera" and the perilous "coffin ships" that brought Irish immigrant workers to the United States after a horrific voyage in which many died or became deathly ill . 6 The numbers and issues relating to immigration point to an ethical quandary about the crossings in the national consciousness. (1948) and Juan Goytisolo's Campos de Nijar (1960) and La Chanca (1962) Achieving that "counterbalance," according to the professor of social anthropology, is to re-conceive the "minority," not as an exclusive group with decision-making rights of its own, but as a category that includes every citizen, every individual as part of a minority that must respect the norms of the society at large. Taxi drivers, for example, might be considered a "minority," but they do not have special rights.
Azurmendi's comments are not only a reading of Habermas as a thinker from whom we might find an enlightened solution to today's postmodern problems but also an insistence on Spanish difference in relation to the rest of Europe. Elorza's insistence on the incompatibility of certain tenets of Islam with the post-enlightenment democratic state echoes Azurmendi's position. Moreover for both Azurmendi and Elorza, who ally themselves with Habermas, the democratic state's ability to absorb ("include") the other is the test of its viability. They argue that ultimately we are all "others," and as such it is our obligation to accept differences, live together (the key word is convivencia or living together), and reach consensus.
Yet, as they defend their positions, Azurmendi and Elorza neglect the very notions of critical thought that have made "multiculturalism" (including all the simple-minded uses of the word in recent years) such a prominent topic of discussion in a variety of contexts and disciplines throughout the world. Neither Azurmendi nor Elorza considers the glaring reality of immigration as an issue that goes beyond the specifics of Spain in the post-9/ 11century. The crossing of the real/symbolic space that separates Africa from Europe (with Spain playing the role of gatekeeper) is so manifestly present that these two Spanish writers fail to confront it. On the immigration issue Spain is clearly part of Europe, yet for both Azurmendi and Elorza Spain is still different (note Azurmendi's statement about Madrid above). Thus the discussion of Spanish immigration within the perspective of post-colonial alterity is irrelevant in their discussions.
By contrast to Azurmendi's and Elorza's conceptualization of immigration, the contemplation of post-colonial alterity is at the very core of El otro lado: un acercamiento a Lavapies, a documentary film directed by Basel Ramsis. An Egyptian living in Spain, Ramsis views immigration from a privileged angle as he himself is the other in relation to Spaniards, and thereby he is able to view himself as other, to view himself as Spaniards view him.' As an immigrant director subject to Spaniards' othering gaze, Ramsis films Spaniards watching immigrants as immigrants look back at them. His is not only the gaze of the other; it is that of the self gazing at the other gazing at the self. The main purpose of the film is to make the foreign "other" familiar by showing the many ways recent immigrants to Spain are coping with their new surroundings as they interact in a tense convivencia with other immigrants and the native Spanish community.
The film also informs Spanish spectators about Lavapies, a Madrid neighborhood that is in many ways foreign to them because immigrant residents may even outnumber the homebred Spaniards. This neighborhood is one of the typically in-transition neighborhoods in the metropolis (or post-metropolis) of the socalled first world. A few blocks from the Reina Sofia Museum and not far from the Puerta del Sol, Lavapies is known today for its resident immigrants (Moroccans, Central Europeans, Latin Americans, Asians, Sub-Saharan Africans) with little means of survival. They live alongside old-time residents, also of meager means, indigenous to the neighborhood. The sights include old buildings, some in better shape than others, run-down dwellings occupied by squatters, street performers, many bars and neighborhood restaurants, signs in Arabic, and gentrification by a new breed of young urban professionals happy and eager to live in the city's center. In short, Lavapies provides a perfect space for ethical reflection in the wake of the real and symbolic crossing.
The documentary explores how these varied groups of people deal with each other and what they think of the difficult convivencia. An ethical narrative voice-over anchors the film, always looming above, around, and between the words of the people/characters. Ethical inquiry is the prime intention of the director, who, after some preliminaries, begins his appraisal of the neighborhood with a four-minute segment that recreates the Gospel according to St John (New Testament,  chapter 13, verses 4-17) in which Jesus washes the feet of his disciples. The narrator, Ramsis himself, reads from the passage as paintings of The Last Supper appear on screen. This sequence is followed by street scenes of immigrants in Lavapies (Blacks, Asian street vendors, musicians, idle groups of people clearly not Spanish, whites and "people of color," as we say in the United States) accompanied by a catchingly rhythmic Reggae song (Pastor) whose refrain could not be more apt: "Soy tu, soy el" (I'm you, I'm him).
Shortly after this sequence there is a scene in which an Arab woman is struggling to ascend the stairs of the Lavapies subway station with a baby carriage. A Spanish woman rushes toward her to lift the front of the carriage and help her with her load; it is an act of generosity that takes little effort, but its significance goes well beyond the act. As the camera remains focused on the Spanish woman, her female companion (also Spanish) congratulates her on her kindness. These sequences come relatively early in the film, the rest of which is a series of conversations about immigrants in Lavapies-their needs and their feelings of being humiliated, all indicating racial, ethnic, and national tensions. At times the dialogues are civilized, at others less so, but the film centers on the interaction (again convivencia) with the other. The camera angles, the perspective, the gaze from various points of view-those of the immigrant filmmaker himself, the immigrants, the indigenous Spaniards, and the spectators-add another dimension to the content of these conversations. Thus the subject is presented from an ethical viewpoint, because the very act of watching places the spectator in an experiential interaction between self and other. The film's socio-political intention emerges in the watching, the material presence of the otherthe entity that is always within our gaze and within our reach"Soy tti, soy el."
The Over a period of two years (1998-2000) Guerin filmed the construction of the building and thereby created a narrative ending with the building's condos being sold to the few who could afford them. Class, Catalan history, urban history, and the popularization of history are all embedded within the building's construction (for example, Roman ruins were discovered at the construction site, provoking conversations about the people who lived on that very spot some 20 centuries ago). As in Lavapies, the other as an object of observation is the principal frame in Guerin's film. A significant aspect of watching the other is the awareness that many of the other watchers, such as the Moroccan construction workers, are new to the area. Abdel Aziz El Mountassir, one of the workers, intensely observes the Spaniards in his midst; his eyes become our eyes, and his gaze provides a filter through which the spectator views the cultures, classes, ethnicities, and religions that are subjects of the film. Abdel Aziz El Mountassir's understanding of those around him, including his boss on the construction site, begin to usurp the spectator's consciousness in a way that forces him/her to rethink certain commonplaces about immigration and interactions between immigrants and native residents. (1975) and other writings of the 1970s reveal an obsession with the reactionary myths of his country, which attests to the power and perseverance of those very myths. See also his El sitio de los sitios (1996, State of Siege) as well as a book he wrote with Sami Nair on immigration, El peaje de la vida (2002) . The Spanish Civil War in which Spain assumed the role of conscience of the world seems to be the exception to the exception of Spanish "difference." For example, Juan Marichal asserts that the war turned a Spanish problem into a universal one (82) . For a classical assessment of the "sui generis" Generation of 1898, see Lain Entralgo. tion to Spain from Central Europe, the Middle East, and Asia is also considerable but must be studied apart.
4 Mainstream publication of literary works by African immigrants residing in Spain is sparse, yet I have found web-based material, in particular a fascinating series of letters from Moroccan immigrants to their families, fictionally recast by Antonio Polo Gonzalez. In an electronic message to me he writes, "Having taken into my house a refugee from Western Sahara, I was exposed to a fresh version of the problem of emigration. It's true that despite the tendency toward tolerance among Spanish people, there is still some shameful behavior. On more than one occasion, I had to intervene on his behalf when he left my house and was rejected by neighbors. It was just this vulnerability that helped me write these letters." See also Yeon-Soo Kim. Of note as well is a forthcoming novel dealing with immigration into Spain by the noted exile writer from Equatorial Guinea, Donato Ndongo, titled El metro.
5 For a detailed, and in my opinion accurate, explanation and chronology of the events surrounding the Atocha bombs see wikipedia: http: en.wikipedia.org.
6 Paul Gilroy argues that slavery was a major factor leading to the economic prosperity and "modernity" of what we call the first world. Juan Gonzalez makes a similar argument in regard to both the annexation of Northern Mexico by the U.S. in the mid-nineteenth century and to the flow of cheap labor into the U.S. from the Hispanic world.
7 Joseba Gabilondo's concept of "state narcissism" has to do with the discourse of self-celebration on the part of many Spanish intellectuals (Fernando Savater, Juan Pablo Fusi, along with Azurmedi and Elorza) in the wake of the so-called transition from dictatorship to democracy. Gabilondo has written extensively on prominent Basque/Spanish intellectuals who defend the post-constitutional Spanish state against the attacks by Basque nationalists, including Azurmendi and Elorza. I would like to thank Professor Gabilondo for sending me a version of his forthcoming essay, "State Narcissism: Spanish Opposition to Multiculturalism, Racism, and Neoimperialism (on Mikel Azurmendi)." His book, which will include a chapter on Elorza, is in progress. 
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